faith in the contemporary world is the growing dialogue with the East. The ecumenical involvement of the Roman Catholic Church, which took its rise in the earlier decades of this century, has been complemented, with the encouragement of the Second Vatican Council, by the increasing engagement with other religious "traditions whose seeds were sometimes already planted by God in ancient cultures prior to the preaching of the gospel."
Something should be said briefly about both Zen and the Spiritual Exercises before embarking on a point-by-point comparative study of the two disciplines. An initial observation is that this is not simply a comparative study of Christianity and Buddhism. It is a study of two very particular traditional disciplines within Christianity and Buddhism. The larger context of both traditions must be taken into account; but it is no less important to recognize that many of the particular features of each discipline are characteristic of this particular spirituality within the larger tradition. If, for instance, we were to make a comparative study of a certain form of Tibetan Buddhist spiritual discipline, with its intricate visualizations and strong emphasis on discursive reasoning, and the apophatic mysticism of the Cloud of Unknowing, much of what we have to say about Zen and the Spiritual Exercises would be reversed. 6 For not all forms of Buddhism are so starkly nonimaginative, nonconceptual, and nondiscursive in their method as is Zen. In many ways Zen is more like the Cloud of Unknowing, and the Spiritual Exercises are more like Tibetan visualization than vice versa. Both Zen and the Exercises, however, are imbued with the knightly spirit. Zen began its liveliest period in Japan during the Kamakura period in the twelfth century and was closely associated with the samurai, the Japanese equivalent of Ignatius' medieval knight. The spirit of noble generosity, of distinguished dedication and service, is common to both Zen and the Ignatian Exercises. Closely allied to this is a predominance of masculine traits in both disciplines, perhaps more particularly in Zen. Father Oshida, a remarkable Japanese Dominican priest who runs a Christian Zen commune in Japan, remarked that "Zen insists on strength, focuses awareness in hara, in the pit of the belly. But at the same time they should have some emphasis on the taught the course, have been making, giving, and studying the Spiritual Exercises over a period of almost forty years of Jesuit life and have been involved in Zen practice with varying intensity for five or six years, including two sesshin (silent retreats consisting principally of a day-long series of sitting meditations, usually for a period of seven days) in Japan, one with Fr. Enomiya-Lassalle, S.J., the other with Yamada Roshi, and one sesshin in California with Maezumi Roshi. I mention my own background and experience out of the conviction that the reader has a right to know the sources of an author. That means, especially in matters of this kind, not only the books read but the experience relevant to the matter at hand. In fact, in my own case, partly because I began the study of Hinduism and Buddhism when already in my 50's, and partly out of the conviction that direct experience was not only a quicker but a more reliable way of understanding another religious tradition, more of what I understand comes, I believe, from the experience of these last years than from the many things I have read. One final word about the sources of this paper: my debt to the dozen students who studied these matters with me should be recognized. Both their questions and their insights have helped shape this study. 6 John Blofeld, The Tantric Mysticism of Tibet: A Practical Guide (New York: Dutton, 1970).
heart. It is also a very important center
Satori is not only a special moment of enlightenment, it is a state of mercy, great mercy."
7 Not all forms of Buddhism show these traits. Shingon, an earlier Tantric form of Japanese Buddhism, is much less macho, as are the elegant statues and thankas of Tibetan Buddhism. Zen is, however, one of the best known and most widely practiced in the West of the serious Eastern spiritual disciplines. 8 Heinrich Dumoulin insists that Zen, whatever else it may be, is a form of Buddhism, with a clear lineage going back to Shakyamuni himself in India in the sixth century B.C., then, mediated through Bodhidharma, to the first Zen patriarch in China in the sixth century B.C., and to Japan in the twelfth century.
9
The Spiritual Exercises 10 stand solidly in the Roman Catholic tradition and can more easily be given a precise historical identity than Zen. Some of the reasons for this are: (1) They emerged in a tradition in which history is valued. (2) The origins of the Spiritual Exercises are closer to us in time, space, and culture than the origins of Zen, and are illuminated by many secondary written sources. (3) They can be linked to a particular person, Ignatius Loyola, and can be connected in considerable detail with his own spiritual pilgrimage, documented for us in his autobiography.
(4) There is a single basic text in which the Exercises themselves come down to us. The living oral transmission is indispensable in both tradi-
tions, but as we shall see when we come to treat the role of the director or roshi, Zen relies much more thoroughly and more consciously on an enlightened teacher, the roshi, than do the Spiritual Exercises-in fact, relies on the roshi almost exclusively. In a sense, one can say that the basic way of dealing with any practical problem in Zen practice is to go to the roshi. Out of his state of enlightenment, without the need of text or guide, he knows.
We come now to a systematic comparative study of the two disciplines, 12 carried on under the following headings: (1) their goal or purpose, (2) the means used, (3) the director or roshi, (4) discursive vs. intuitive modes, (5) contemplation and action, (6) discernment, (7) body and environment, (8) The Rinzai school of Zen, the second of the two principal Zen schools, takes a different approach. Yasutani Roshi, though nominally a Soto master, incorporated much of the more goal-oriented Rinzai approach in his teaching. 32 In interviews with his students we find him urging them on with exhortations such as "Resolve to achieve enlightenment without further delay"; 33 "If you concentrate with all your mind you will surely attain enlightenment"; 34 "Don't relax-do your utmost." 35 However, whether the more receptive approach of Soto or the more aggressive approach of Rinzai is used, the goal (whether to be gained or simply realized as already present) is a new kind of awareness, something akin to what the Christian tradition calls contemplation.
The description which Ignatius gives of his vision on the bank of the Cardoner River is remarkably similar to descriptions of the Zen enlightenment experience. Here are the essential sentences from his account:
As he went along occupied with his devotions, he sat down for a while with his face toward the river which was running deep. While he was seated there the eyes of his understanding began to be opened; though he did not see any vision he understood and knew many things, both spiritual things and matters of faith and learning; and this was with so great an enlightenment that everything seemed new to him. Though there were many, he cannot set forth the details that he understood then except that he experienced a great clarity in his understanding. This was such that in the whole course of his life through sixty-two years, even if he gathered up all the many helps he had from God and all the many things he knew and added them together, he does not think they would amount to as much as he had received at that one time.
36
Seeing reality clearly as it is remained a major concern of Ignatius in the Exercises. When, for instance, in the contemplation on the Incarna- 
MEANS
The means 42 to the goal of the Exercises can be grouped under four main headings. (1) There are the presuppositions and qualities which the exercitant must bring to the work of the Exercises: aptitude, physical strength, qualities which lead one to expect much fruit from the exercitant must be present before anyone is considered a likely candidate. 43 The exercitant must come disengaged, desirous of making as much progress as possible. 44 Above all, he/she must enter with a large and generous heart, offering the Lord his/her entire will and liberty. 45 (2) Once under way, certain attitudes and procedures must be present. The exercitant must keep the director fully informed about "the various disturbances and thoughts caused by the action of different spirits." 46 He/she must make a consistent effort to control the body and senses, to maintain a proper environment, and cultivate appropriate thoughts, images, and feelings. Regular self-examination ensures that all these things are being attended to. Throughout, every effort must be made to go contrary to any inordinate attachments. (3) The formal exercises are many and various, but there is a basic direction to the flow of each day and of the Exercises as a whole. One of the primary means is the structure of the typical day of exercises. It begins with two contemplations of the mysteries of the life of Jesus, followed by two repetitions, and concludes with the Application of the Senses. The movement through these five exercises is steadily toward a deepening of the experience. The day begins with more emphasis on the discursive modes, but the movement by these means is toward a simpler presence to the Creator and Lord. "For it is not much knowledge that fills and satisfies the soul, but the intimate understanding and relish of the truth." 47 The constant direction through the various exercises is steadily toward a deeper and simpler anteriority which will "permit the Creator to deal directly with the creature, and the creature directly with his Creator and Lord."
48
One of the means which is most important and characteristic of the Exercises is the constant immersion in the mysteries of the life, death, and resurrection of Jesus. The key meditation before the Second Week on the Call of the King introduces this process. Ignatius takes with full seriousness the truth that Jesus is the Way, and everything which happens in the Exercises is directed toward bringing the mind and heart of the exercitant in tune with the mind and heart of Jesus. Sometimes, particularly around the time of the election, ingenious exercises are used In the means which Zen uses, 54 we find ourselves in a different world. Instead of laying out a detailed description of a series of spiritual exercises, using thoughts, reasonings, memories, visualizations, images, feelings, stories, personal colloquies, optional bodily positions, and the like, the Zen student is asked to simply sit still with an erect back and let go of all thoughts and images. It is presupposed, of course, in classical Zen, that the student is observing the basic moral precepts. Furthermore, for the Buddhist monk and to an extent the student at a Zen sesshin, there is an ordered round of the day, including ritual chanting and the like in a disciplined and recollected environment. Contemporary Western practitioners of Zen not uncommonly begin practice while their moral practice is still not in accord with Buddhist moral precepts. If the practice is continued faithfully, the normal consequence is that the moral practice rights itself. But that is not the traditional Buddhist order of things. Classically, the order is morality, concentration, wisdom.
The central practice, then, is silent sitting meditation, with precise prescriptions for the mode in which one sits, the main requirement being an erect spine, which several millennia of experience have shown to be the position most conducive to stilling the agitations of body and mind. There are variations of style within this format, the two principal ones being that of the Soto and of the Rinzai schools. But whether the practice is watching and counting the breath, Soto shikan-taza, "just sitting," with the mind fully involved in just that and nothing else, or whether it is the Rinzai practice of grappling with a koan, a seemingly absurd set of 49 words which baffles and frustrates the discursive mind, 55 the process is always one of trying to get unhooked from thoughts in order to activate a level of awareness deeper than that of the merely rational and discursive. "Does it make sense to squat for hours just to think of nothing? It certainly does. To rid oneself of egocentric thoughts for a few days is itself of great value. Such retreats do not dull the mind, as many may be led to believe. On the contrary, the mind is stimulated to new activity." 56 Dokusan, or regular interviews with the roshi, are another means, and they too are directed to the process of gently leading or vigorously forcing the mind to this deeper level of awareness. "Most people place a high value on abstract thought, but Buddhism has clearly demonstrated that discriminative thinking lies at the root of delusion," said Yasutani Roshi in his instruction to his students.
57
In the process, after it has been engaged in seriously for some time, illusory visions and sensations appear. These are known as makyo, the disturbing or "diabolical phenomena which appear during sitting meditation." 58 The appearance of these phenomena is considered to be a sign of progress, just as in the Exercises the experience of consolation and desolation shows that the process is under way. But the mode of handling them is different. They are not to be used as indicators of any particular direction, or potential sources of guidance, but are simply to be disregarded. The process aims directly at the deeper level of nonconceptual, immediate awareness; all the rest is simply makyo. 59 Another means in the process is the teisho, given by the roshi, a kind of extended group koan. It is not meant to be an orderly instruction or a communication of information, but a mode of speaking, whether in stories or parables or paradoxes, which strikes sparks from the pure, enlightened mind of the roshi and must be caught with the same alert, intuitive receptivity one brings to silent sitting meditation. It is perhaps akin to what Paul was thinking about when he wrote "from faith to faith." Let us note again that the contrast between the Zen mode and the Exercises mode, as seen in the use of means, is not quite the same as a contrast between Buddhism and Christianity. The exhortation of the fourteenth-century Catholic mystic to leave all words, images, and thoughts behind as one tries to pierce the "cloud of unknowing" bears a distinct methodological resemblance to Zen. William Johnston reminds us that words and concepts and images of Christ are not Christ and, echoing John of the Cross, tells us we must get rid of images of Christ if we want the high contemplative union with Christ which is the real thing. 61 The mode of the Exercises working through thoughts and images and feelings is perhaps more characteristically Western, and bears a closer relation than Zen to contemporary Western psychological techniques, which concentrate on the level of feelings and images; but it is not coterminous with Christianity or the only legitimate Christian mode.
What can the Exercises learn from Zen about means? Probably the most obvious lesson is a method of stilling the mind and rendering it receptive to the movement of the Spirit-or even just capable of attending steadily to a text or image or Gospel event. The world in which the Exercises were developed was not the world we experience. It was not a world in which a mass invasion of human awareness by omnipresent and sophisticated communication media makes simple recollection extraordinarily difficult. So, perhaps such helps as Zen provides may serve our contemporary needs. The Zen emphasis on bodily position and disciplines for escaping slavery to the "monkey mind" should, at the minimum, remind the exercitant to attend seriously to all the aids given to this end by Ignatius. But the regular use of specific means, such as sitting with an erect spine and watching the breath, could usefully be added at least as means to quiet and concentrate the mind.
The question, whether the Zen mode of meditation should not simply be used as a preliminary mind-settler but given a more central position in the Exercises, is a more difficult one. The question is not whether it is an authentic or good practice, not even whether it can be sound Christian practice. It is rather a question of the degree to which it can be a practice at the heart of the Exercises without interfering with their particular dynamism. I suggest that a skilled director under the right circumstances, with the right exercitant, might find it appropriate.
DIRECTOR OR ROSHI
In both Zen and the Exercises a teacher is essential for real progress and there are many similarities in the qualities desired. Both have frequent contact with the student or exercitant. The two principal points 749 of contact with the student for the roshi are the teisho and dokusan. Transcripts of interviews of Yasutani Roshi with students 62 show that he takes the opportunity of dokusan to provide considerable "theological instruction" in addition to practical suggestions and tests of the authenticity of the student's kensho and satori.
63
A close relationship grows up between the student or exercitant and the director or roshi in which the latter must be kept fully informed of what is happening to the former. This is not a matter of knowing all the "private thoughts and sins of the exercitant" 64 or of discussing personal problems, 65 but the director should be "kept faithfully informed about the various disturbances and thoughts caused by the action of various spirits." 66 The roshi asks that "all questions should relate to problems growing directly out of your practice-you may ask anything so long as it arises directly out of your practice." 67 In both cases he must discern the precise meaning of what is happening and be able to give the proper advice. In both cases the self-activity of the student or exercitant is allimportant. Not, however, in a Pelagian or "gaining" way (at least in Soto style). The director or roshi is the midwife, not the mother, of what is coming to birth. He is expected to be severe when necessary (the roshi perhaps more so than the director) and yet compassionate as well, especially when the exercitant or student is experiencing desolation or difficulty. He acts as a kind of stabilizing balance-wheel for the student or exercitant.
Some of the differences are that in the Exercises 68 the role of the director is spelled out in considerable detail. But the roshi, 69 once he has reached the stage of enlightenment and is approved by an authentic roshi to teach, once, in other words, he has received inka shomei (seal of approval), 70 is on his own. He is considered to have the experience and insight to judge the authenticity of the student's experience and to inspire and advise the student in whatever occurs in the course of practice. It is considered necessary for the teacher to be authenticated by someone who has in turn been authenticated in a living line of tradition reaching all the way back to Shakyamuni himself. The person having the experience on his own for the first time is in danger of thinking it is a true experience when it is not. Only one who is genuinely enlightened is a true judge of 62 Chapter 5 of the 1599 Directory has a whole series of observations on the qualifications and duties of the director, beginning with Ignatius' prescription in the Constitutions 4, 8, p. 5, that "he must be one who has been through them himself, that he may be competent to expound them, and also possess the needful dexterity in exposition."
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In short, the director seems to be more dependent on and assisted by an actual written text which is the distillation of the "enlightened" experience of Ignatius, its author, and somehow puts him in touch with that experience. He is presumed to have experience, but that experience is not as formally tested and approved as is the roshi's. Nor does the director work with the same kind of independent reliance on his enlighten ment. The conscious reliance of the director on the immediate work of the Holy Spirit 78 may make him less concerned about his own lack of full enlightenment. The roshi, conscious of his enlightenment, may tend to rely on it more, but it would be unfair to overlook the fact that he too acts consciously as a midwife, assisting the birth of something beyond his own personal powers.
When all is said and done, the remark of Iparraguirre holds true: "The Exercises are worth as much as the experience of the one who gives them 79 Perhaps the principal lesson the Ignatian director can learn from Zen is that the degree of helpful insight and illumination he can bring to the exercitant is very closely related to his own holiness. It is true, of course, and Ignatius insists on it, that God Himself is the true guide of the exercitant, but the degree to which the director will be able to assist the exercitant in being alert to illusion and errors and fully responsive to the guidance of the Spirit is conditioned by the vigor of that same Spirit's life in himself.
DISCURSIVE VS. INTUITIVE MODES
This is a key issue, both for the interpretation of the Spiritual Exercises themselves, and for the comparison between them and Zen. 80 It was an issue which involved Ignatius with the Inquisition because of their fear that he was tinged with the heresy of the Alumbrados. Both during Ignatius' lifetime and in the early years of the Society of Jesus it was necessary to defend him and his Exercises against the charge that they relied in a direct and presumptuous way on the direct experience of God.
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Since this was not a trivial or peripheral aspect of the Exercises, but at the very heart of their special and unique genius, the discussion was long and serious, and has not yet come to an end. for the thesis that Ignatius saw the election being made in the light of an intuitive awareness of God's will. The best place in the Exercises to see all this at work is in the election, and particularly the "three times when a correct and good choice of a way of life may be made." 84 The first time is "when God our Lord so moves and attracts the will that a devout soul without hesitation, or the possibility of hesitation, follows what has been manifested to it." 85 The second time is "when much light and understanding are derived through experience of desolations and consolations and discernment of diverse spirits." 86 The third time is "a time of tranquillity, that is, a time when the soul is not agitated by different spirits, and has free and peaceful use of its natural powers."
87 The "first time" is often considered to be extremely rare, but Ignacio Iparraguirre has proved that it happened in several cases in the early Society.
88 Hugo Rahner shows that Ignatius and his interpreters gave the first and second time priority over the third, and that Ignatius attached decisive value to the second time.
89 Ignatius says that "this is done by continuing in the contemplation of Christ our Lord and seeing in which direction God is moving the soul during the experience of consolations, and the same with desolations."
90
It is significant to note that "this manner of conducting oneself in prayer was stated, quite boldly and unmistakably, by the immediate disciples of Ignatius to be a prayer sine ratiociniis-without discursive reasoning."
91
According to Polanco, if the exercitant "places himself" simply and humbly in God's presence and follows this method of nondiscursive cognition, he will find the sentire for that to which God is calling him. Henri Pinard de la Boullaye has shown that this sentire is a key word in the Ignatian theology of prayer. It has nothing to do with emotional, let alone sensual, impressions; it is a completely intellectual mode of cognition, though it is certainly higher than discursive reasoning and must be ranked among the "spiritual senses." Ignatius concluded none of his letters without the wish that we may all "feel" the will of God "in order that we may fulfil it perfectly." 92 The official 1599 Directory, considering the mood of the times, spoke with remarkable courage in favor of this second, nondiscursive time. "No reasoning process of one's own is wanted, only attention to the voice of God, and all possible readiness to hear it, and to accept the motion imparted. The moment of the election reveals the central value and emphasis Ignatius gave to the intuitive mode in his Exercises. The Application of the Senses, with which the exercises of each day normally conclude, is another indication. Just as the election is prepared by a variety of discursive exercises but culminates in a moment of intuitive receptivity, so each day follows a similar rhythm: exercises of a more discursive kind conclude in the evening with an exercise which encourages simple openness to the Lord's presence.
The progressive deepening from exterior to interior which marks each day and the Exercises as a whole is very much in the medieval tradition. This progression is described well by the Carthusian Guigo II, ninth prior of the Grande Chartreuse, who died in 1188:
Reading comes first and is as it were the foundation; it provides the subject matter which we must use for meditation. Meditation considers more carefully what is to be sought after; it digs (Prov 2:4) as it were for treasure which it finds (Mt 13:44) and reveals, but since it is not in meditation's power to seize upon the treasure, it directs us to prayer. Prayer lifts up to God with all its strength and begs for the treasure which it longs for, which is the sweetness of contemplation. Contemplation when it comes rewards the labours of the other three; it inebriates the thirsting soul with the dew of heavenly sweetness. Reading is an exercise of the outward senses, meditation is concerned with the inward understanding, prayer is concerned with desire, contemplation outstrips every faculty. The first degree is proper to beginners, the second to proficients, the third to devotees, the fourth to the blessed.
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This is the tradition to which Ignatius belonged and which he further developed.
96
Precisely because it makes things "present" in this way, the Application of the Senses is more than a disconnected series of mental pictures and tends of its very nature to lead up to the altiora, to higher and finer spiritual perceptions of which the Directory speaks.
97 This kind of exercise 94 H. Rahner, Ignatius 150. There may be some inconsistency in this section of Rahner. He affirms that the mode of cognition in question is completely intellectual, yet later says that it surpasses all merely intellectual cognition. The point he seems to be making is that it is not just on the level of shallow surface feelings, but neither is it an ordinary process of the rational mind; it is beyond both. The Exercises, then, contain both discursive and intuitive prayer. If one lists the means which are used, the exercises which are presented, they are almost exclusively in a discursive mode, but that to which they consistently lead, and which is the heart of the whole process, is an intuitive experience of the Creator dealing "directly with the creature; and the creature directly with his Creator and Lord." 
108
In teaching others, and in the Exercises, his most explicit teaching instrument, Ignatius stressed the cultivation of freedom from inordinate attachment and of generous self-giving in service. He was convinced that for those who were studying, an hour a day for prayer was enough, presuming that mortification and self-denial were being practiced. He maintained that such a person would easily accomplish more in a quarter of an hour than an unmortified person in two hours. De Cámara reports:
The other day ... the Father ... told me he thought there was no worse mistake in spiritual things than the desire to lead others as oneself. He was speaking about the long prayers he made. He then added that out of one hundred men who give themselves to long prayers and severe penances, the majority expose themselves to great harm. The Father was referring especially to stubbornness of judgment (dureza de entendimiento); and thus he was placing the whole foundation in mortification and abnegation of the will.
109
Contemplation is important for Ignatius, but principally as a constant mode of the way we live, finding God everywhere and in all things. That, he believes, will happen naturally and easily, if we are genuinely free of inordinate attachment.
And what of Zen? 110 The emphasis on service is not as prominent as with Ignatius, but it is clearly present, especially in the so-called Bodhisattva vow, which is characteristic of Mahayana Buddhism. In contrast to Theravada, which stresses the monastic and contemplative aspect much more exclusively, and invites the seeker to enter into nirvana as soon as possible, Mahayana makes the Bodhisattva the ideal. He commits himself to postpone his final and definitive freedom from the world of samsara until all sentient beings can also be freed and saved. This is perhaps the point at which Buddhism comes closest to the Christian ideal. Zen expresses this ideal in one of the famous oxherding pictures. This series of pictures, illustrating the stages of spiritual growth, originated with a Chinese Zen master of the twelfth century, and their number gradually increased from five to the ten which are reproduced in Kapleau. 111 The ox is the mind. The herder is the seeker. He moves through the stage of seeking, finding the tracks, the first glimpses, then of catching it, taming it, and riding it home. The ox is then forgotten and the self is alone. Next-an empty circle-both ox and self are forgotten. Then comes a return to daily life: "the waters are blue, the mountains are green"; finally he enters the market place with helping hands. "Carrying a gourd, he strolls into the market; leaning on his staff, he returns home. He leads innkeepers and fishmongers in the Way of the Buddha. Barechested, barefooted, he comes into the market place. Muddied and dirtcovered, how broadly he grins! Without recourse to mystic powers, withered trees he swiftly brings to bloom."
112
The Zen meditator, in the popular view, is "out of it." But the data from biofeedback machines tells us something different. "EEG [electroencephalograph] experiments have shown that if you make a noise, the Zen meditator hears it; if you flash a light, he sees it; if you stick a pin in him, he feels it. This is because his meditation is very much geared to the here and now, to a total presence to reality. In summary: the Exercises are directly geared to a concrete decision which will shape a particular ufe of action, but they achieve this by drawing the exercitant into a contemplative awareness of the Lord's guiding presence. The consequence of making the Exercises fruitfully is a life of service in which one sees and gratefully responds to God in all things. Zen is more directly aimed at awareness itself. It is more directly contemplative. But if authentically practiced, it leads to a consciousness of reality's inner beauty, and a life of compassionate help of all sentient beings to that same awareness and freedom.
Robert Egan, S.J., sees a similarity between Zen and the Exercises in the way they experience "things." In a letter to me he says: "It seems to me that Zen pays a very special kind of attention to things-ordinary objects, flowers in a vase-and has a special kind of experience around this issue of 'just so' or suchness. There has always seemed to me to be something similar in the Ignatian tradition-most clearly maybe in [Gerard Manley] Hopkins-this sense of the suchness, the 'just so' of things."
In Zen (and even more explicitly in Theravada insight meditation) the contemplative mode of "just observing," without either craving for or aversion from, brings with it a detachment and freedom out of which a higher kind of spontaneity emerges. One can more easily be "in the world but not of it." The parallel practice of some such meditative process daily during an Ignatian retreat might in some cases be a helpful complement to the Exercises.
DISCERNMENT
Discernment is an Ignatian term, but its equivalent is also found in the world of Zen.
114
There is a sense in which the whole purpose of the Exercises is discernment. For Ignatius says that "we call Spiritual Exercises every way of ... seeking and finding the will of God in the disposition of our life." 115 All the work of the Exercises converges on this final discernment of God's will, and concerns itself along the way, particularly in the crucial stages leading up to the election, with subtle discernment of the feelings the exercitant is experiencing, with his/her consolations and desolations, and with an assessment of precisely what they mean. Discernment of the subtle ways in which self-love and inordinate attachment can blind and mislead one at all stages are further matter for discernment. We have seen how the whole process of election, and the discernment which guides it, rest ultimately, according to Ignatius, on the intuitive, not the discursive, activity of the exercitant.
116 Not that the rational or discursive element is despised. It has its place, and can be used as a secondary check, since the light of faith and the light of reason cannot contradict each other; but, for Ignatius, the insight which is most important in the election is the discernment which is intuitive. Even when the "third time" ("a time of tranquillity, that is, a time when the soul is not agitated by different spirits, and has free and peaceful use of its natural powers"
117
) is used for the election, the choice needs to be brought to the Lord and offered "that the Divine Majesty may deign to accept and confirm it if it is for His greater service and praise."
118
As the exercitant, with the director's assistance, examines his/her experiences of consolation and desolation, one of the principal safeguards against exposure to purely subjective and possibly deluded feelings is the ongoing contemplation of the mysteries of Jesus. It is important that discernment of the will of God through consolations and desolations is done not simply by attending to free-floating consolation and desolation, but also, as Ignatius says explicitly in his Directory, "by continuing in the contemplation of Christ Our Lord and seeing in which direction God is moving the soul during the experience of consolations, and the same with desolations." 119 "Two things are necessary if this audacious and easily misunderstood 'Second Time' ['when much light and understanding are derived through experience of desolations and consolations and discernment of divine spirits' 120 ] of the Election is to remain on the right theological Unes: first, the gift of the discretio spirituum, and then, either during this or afterwards, the control of the rational understanding (i.e., the 'Third Time'), the function of which is to test the movement of spirits in the light of the exercitant's gifts of nature and grace, the limits imposed by the Church, and the example of Christ's life."
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In Zen the principal resource for discernment, apart from the insight which comes from whatever light the student enjoys, is the enlightened and compassionate roshi. In principle, the roshi, if truly and fully enlightened, is able to see through the various illusions and deceptions of the student. In a way, his task of discernment is simpler than that of the director, since all images, thoughts, and feelings are no more than makyo and are to be simply disregarded. He does not take on the task, as does the director in the Exercises, of discerning what certain thoughts, consolations, or desolations might mean. But if he is to do his work well and is to recognize the enlightened state when it truly arrives, he himself By definition, the illuminating and corrective norm of the mysteries of the life of Jesus are not available to him. The traditional accumulated wisdom of the Buddhist community (the sangha) over the centuries is with him, stretching back to and in continuity with the initial enlightenment of Shakyamuni, but there is a distinctive independence in the Zen roshi's own enlightenment. "Be lamps unto yourselves," said the Blessed One to Ananda in his farewell message.
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Some of the norms used by Harada Roshi in discernment can be seen in his comments on the letters of a remarkable young Japanese girl, Yaeko Iwasaki, written in 1935 over the course of a few days just before her death and describing her enlightenment experiences. 124 He criticizes her early stages by noting that her experience is still tinged with conceptual thinking, 125 but at the same time confirms that "she has truly seen the Ox, for there is in her experience deep self-affirmation, the desire to save all sentient beings, and the determination to discipline herself spiritually in her daily life." Yet, "there still remains a subject who is seeing. Her mind's home is still far distant."
126 Two days later he marvels at her intense devotion and confirms her affirmation that she has "grasped the ox." 127 In the next day's letter he follows her declaration that she has every intention of strengthening even further her powers of concentration by exclaiming: "Yes, yes, you really do understand."
128 He identifies her state in her second letter as the third degree of the Five Degrees established by the Patriarch Tozan (awareness of the One is paramount). The third letter manifests the fourth degree (no self-conscious trace of enlightenment).
129 Her remark that she has "a distinct aversion to being called enlightened" prompts him to comment: "I am delighted to hear you say this. Yet it is only with full enlightenment that it is possible to put your Zen into practice in daily life." 130 He identifies this letter with the fifth stage (absolute naturalness).
131 When she says with intense gratitude that her enlightenment is as much due to his benevolent guidance as to her intense longing and striving for Buddha- hood that she may save all living beings, he comments that she is the incarnation of a great Bodhisattva. 132 In this letter he sees her as having reached the stage of tada, realizing that Shakyamuni Buddha is no different from her. 133 The next day he contradicts the claim in her letter, shortly before her death, that she has rid herself of the "smell of enlightenment," noting that "to become attached to one's own enlightenment is as much a sickness as to exhibit a maddeningly active ego. Indeed, the profounder the enlightenment, the worse the illness. In her case I think it would have taken two or three months for the most obvious symptoms to disappear, two or three years for the less obvious, and seven or eight for the most insidious My own sickness lasted almost ten years. Ha!" 134 The Zen roshi does exercise his discernment without hesitation or lack of self-confidence! The Zen mode of discernment once again challenges the director of the Exercises to deepen his/her holiness and wisdom so that his/her judgments may be made not just secondhand, out of what he/she has read or heard, but with the power and assurance that comes from firsthand personal experience of the life of the Spirit.
BODY AND ENVIRONMENT
For Zen and the Spiritual Exercises, both the body and environment are extremely important, but each discipline, because of its distinct character, deals with them differently. To put order into a complex set of data, I shall begin with what is more exterior and move step by step into what is more interior, stopping short before we come to thoughts or to the deeper inner level of the self. The order will be (1) external environment, (2) the physical body, (3) things actually perceived by the five external senses, (4) fantasy mood-setters, (5) inner senses. 1) For Ignatius, the surrounding environment is very important. To begin with, a place should be chosen which is as free as possible from contact with friends, acquaintances, or worldly cares. There should be privacy and easy accessibility of liturgical celebration. 135 Depending upon "what I desire" at each stage of the Exercises, light or darkness, pleasant or disagreeable weather, refreshing coolness in summer, sun and fire in winter should be used. 136 The Contemplation to Attain the Love of God invites us to find God in our total environment.
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2) The physical body is given serious attention. or contemplate should precede entering the meditation, and be followed, just before moving into the meditation, by some bodily gesture of reverence or humility.
139 I should choose that bodily position during the Exercises which helps me most to find what I desire, and remain in the position in which I find it. 140 Walking movement is an option for the exercise of reflective evaluation after each exercise. 141 When one notes that one has fallen into a particular sin or fault, the hand is moved and placed on the breast. 142 One of the methods of prayer includes co-ordination of the breath with the words of the prayer.
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3) The perceptions of the five physical senses should also be attended to. The eyes should be restrained from wandering about; 144 the taste and the appetite which accompanies it should be restrained from all immoderation;
145 the sense of touch should, when appropriate, be disciplined by penance, chastising the body by inflicting sensible pain and doing away with comforts in how we sleep.
146 But when appropriate, during the Fourth Week, for instance, there should not be bodily penance. 147 Finally, there is a simple form of prayer which reflects on the way in which one has used the five senses of the body. The attention Zen gives to the body is no less serious, but it focuses on fewer things. (1) The requirements for the surrounding environment are much like those for the Exercises, whether it be for daily sitting meditation or the more concentrated work of a monastic life or a sesshin. Anyone who has had the experience of a sesshin will recognize that the simple austerity of the zendo, along with black robes, the scent of incense, the sounds of bells, gongs, wooden clappers, drums and chanting, the simple meals, and the elementary manual labor all contribute to the process. Zen has produced a whole aesthetic style which is bare, simple, 154 Zen is a concentrated "one-track" process, moving beyond all thoughts and images and feelings to pure direct awareness.
2) The position of the body in Zen is of central importance. And in its essentials it is not optional, for an erect back and a relaxed unmoving posture are considered necessary. One is not invited to experiment and find out for oneself what is best. The experience of three or four millennia is thought to have settled this matter satisfactorily. In Japanese Zen there is a good deal of bowing, by which, says Suzuki Roshi, "we are giving up ourselves."
155 Breathing too is important, but not in the controlled form of yoga pranayama. Rather, one is simply keenly aware of one's breathing. "When your mind is pure and calm enough to follow this movement, there is nothing: no T, no world, no mind or body; just a swinging door." 156 In kinhin, or walking meditation, the same kind of awareness is applied to the walking as is applied to the breathing in zazen.
3) Zen does not cultivate the perceptions of the five senses as moodsetters, except inasmuch as the motionless resting of the gaze on a point a yard or so away stills the wandering of attention. Moderation of senses to the extent that they crave and cling to pleasant things is, of course, part of the general teaching of Buddhism. During sesshin, the meditators often sleep on the mat in the place where they have been meditating. The blows given by the monitors with the kyosaku (a light flat-tipped staff) during sesshin are not a form of penance, but meant to heighten the alertness of the meditators. The direction of the attention of the senses, mainly sight and touch, is mainly a matter of focusing them attentively on some single object in order to fix and still the wandering mind. In a way, the particular object chosen is inconsequential. 4) There is no cultivation of imaginative images in Zen. On the contrary, all such images are to be allowed to drop. When they arise on their own, it is makyo. The distinction which Zaehner makes in most of his writings between "Indian," "Eastern," "mystical," or "immanent" religion on the one hand, the "Judaic," "Western," or "prophetic" religion on the other, 159 is helpful as far as it goes, and we lose something of great value if we too easily assume that all religions are pretty much the same. We forfeit the challenge that comes from stretching our mind to learn from something genuinely different from our own, and fruitful dialogue is thus prevented before it can even begin. But it is also possible to carry the stress on differences too far. 165 But the whole problem of person, especially as it applies to God, needs more careful study. 166 It is somehow at the center of a syndrome of differences discovered between Christianity and Buddhism.
If God is a person, and if human beings are truly persons, then freedom and the interchange between free persons become important. The reality of love, which has dimensions not found in compassion, moves into the foreground. Since the freedom of God chooses to bring the universe and other persons into existence, there is creation. But for Buddhism there is no such thing as creation. Since there is, then, for Christians a beginning which will move on to an end, history, an unpredictable tissue of interacting freedoms, becomes a reality. But history is problematic for Buddhists. Since finite persons can fail in love, turn away from and break their relationship with their Creator and Lord, sin appears for Christians. Because that relationship can be restored in a moment when the sinner freely turns back and accepts the ever-present love of the Creator, forgiveness and reconciliation-not simply the gradual reversal of karma-can take place. Because this reconciliation and restoration, through the freely given and freely received grace of the Creator, can establish the converted sinner in a relationship which is essentially complete, long series of reincarnations are not called for. That does not mean that the consequences of human disorder and sinfulness simply disappear when the sinner returns to God. This "karma" must be worked 162 out, and that is precisely the function of the state of purification after death which tradition calls purgatory. If an alcoholic who has been drinking hard for twenty years suddenly decides to stop, a radical turnabout has taken place. But it will take much time and pain to clear out of the system the consequences of those twenty years. Karl Rahner's remarks on the doctrine of temporal punishment due to sin, found in his essay on indulgences, 167 provide a helpful way of dealing with this problem. The Buddhist who feels that the Christian doctrine of sin and full forgiveness trivializes the consequences of bad human actions-as though one could snap one's fingers and have them disappear in a moment-should examine Rahner's clarification of this point. But although the process of purification is central to Buddhism, sin and forgiveness lose their meaning without the reality of persons. And when all these things can be worked out only through the impersonal law of karma, the process understandably calls for many reincarnations. The constant involvement of the exercitant with the concrete details of the life of Jesus, as compared with the absence of such historical particularities in Zen, also has something to do with this basic difference. If Christianity involves a relation of free persons, history emerges. If history, specifically the life, death, and resurrection of Jesus, is the context of human relationships to God, that relationship almost necessarily is tied in with imagination. How can one bring history into contemplation except through imagination?
An exclusive Christology is also connected with this syndrome of person, freedom, history, and unique particularity. The exclusive Christology which Buddhists usually hear from Christians is ordinarily offensive to them. Can the claim that Jesus is the only "way" and that without him no one can be saved still be maintained? The new openness of Vatican II to salvation outside of Christianity, even outside of theism, 168 invites us to examine this question afresh. The conciliar statements on Christology we have inherited were hammered out in a series of councils in the first centuries of the Church as the early Christians struggled to come to terms with Greek philosophy. Although each council concluded with a set of irreformable decrees, the next council re-examined and reformulated. Then the process, for a time at least, came to a halt.
It was the confluence of Christianity, the daughter of Israel, with Greek thought and culture which brought about this intense process of doctrinal expression, with new and improved formulas emerging as one council followed another. In our time another major confluence is upon us. It will be necessary for Christian theologians to attend to those rich religious insights of the East which have developed and stood the test over several millennia. The challenge of these ancient and sophisticated religions may eventually occasion a council of the Christian Church-perhaps, as in the early Church, a series of them. If and when that happens, the issue of a Christology which seems to limit spiritual goods too exclusively to Christians, and the related issue of person and the personal in religion, may well be a center of concern.
Let us be modest in our claims to understand just what is meant by referring to reality as personal or impersonal. At least part of the reluctance to speak of God as personal (a reluctance found more and more commonly now among many Westerners as well, including Christians) may spring from a healthy fear of putting limits on God. "Person" may in fact be visualized as "human person" with all its limitations, and the term may seem unsuited to the fathomless mystery of God. The serious questions contemporary Christian theologians raise about the word "person" as applied to the Trinity should put us on our guard.
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This may be a major instance of misunderstanding between traditions with completely different histories of language, of symbol, of presuppositions as yet unexplored.
Furthermore, the language of most of the Eastern scriptures is, like the language of the Christian mystics, a description of a deep experience of transcendent reality, in a language we might call psychological. That is to say, it is not a detached metaphysical analysis of reality-of God and the human person as they come closer and closer. What the language does is speak of the way the relation is experienced, and it turns out to be an experience of total forgetfulness of self, total unawareness of self. It is as if J simply did not exist.
Finally, the assertion of Aquinas that we do better speaking of what God is not than of what He is, expresses well the attitude of the Buddhist who tries to speak of the Absolute. When we hear words like "impersonal," we do well to keep this in mind.
In any case, "accounts of personal experience are as numerous and authentic in the history of mysticism as the apersonal type. Both types can be sufficiently recognized as authentic when the evidence is fully taken into account."
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What practical consequences does this difference in the approach to person have for Zen and the Spiritual Exercises? They are extensive and profound. Zen has no sense of personal offense, sin, or guilt. There is no such thing as a break of personal relations with a loving Creator. Nor is there the radical turnabout of a conversion to that Person. Yet there is, perhaps inconsistently, a deep sense of gratitude in the enlightened Zen disciple, which prompts one to ask how gratitude without someone to be grateful to might be understood. There are no colloquies, no petitions.
Perhaps it is along such lines that we can begin the new and important dialogue between the religions of the East, which, though older than Christianity, are still very much alive, and the younger religion of the West. Some of us would not be surprised if what comes of this exchange, now beginning with a seriousness not found in all the centuries of their histories, turns out to be the most significant religious development of the centuries just ahead of us.
